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dertakes to write the life of their lawgiver, a man widely regarded as a thaumaturge and magician. Philo's detailed portrait of Balaam as a counterfeit prophet offers a foil to Moses, the true prophet, and thus would serve to distance Moses from Balaam-like figures in Philo's own time and place to whom his readers, Jewish or pagan, might be attracted. The De Vita Mosis might be viewed, then, in some respects as a "rescue operation" telling who Moses "really" (en àXT[Qeiaq) was (1.2) -setting him apart from the company of thaumaturges or magicians, past or present, and setting him forth, not only as lawgiver and true prophet, but also as priest and king, the answer to the Hellenistic age's longing for such a figure. 2 This essay will seek to demonstrate that such rescue operations were not unique in the Greco-Roman world, that in showing who Moses really was -and was not -Philo stands in a long tradition of rhetoric and biography, and that such an interpretation of the De Vita Mosis contributes to a fuller understanding of the work and the circumstances in which Philo wrote it.
I. MOSES, JEWS, EGYPTIANS, AND THAUMATURGY
Various scholars have documented the ambivalent attitude of pagans to Judaism and to Moses : laudatory on the one hand, derogatory on the other. 3 Both attitudes are reflected in Philo's writings. 4 At the popular level, but also to some degree among pagan intelligentsia, Moses and the Jews had considerable reputations as thaumaturges and magicians. 5 In the course of recounting the history of magic, e.g., Pliny traces one branch to Moses Sciences and Humanities, 1974 , 1980 , 1984 . For those sources that are not well known or readily accessible, I cite their location in Stern by volume and page number. 
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practicing magic, Apuleius names Moses as one of those persons "famous among magicians" (inter magos celebratus, Apology 90) whose names, he implies, are readily accessible since one can encounter them, as he did, while reading well-known authors in public libraries (91). Moses, says Celsus, deceived the Jews through his sorcery (yorjieiac, Contra Celsum 5.41 ; cf. 1.23). Origen reports that Egyptians, insofar as they credit Moses' miracles, allege that they were done by sorcery (yoTyreia, Contra Celsum 3.5) ; he once asked some Jews how they responded to charges that Moses was a sorcerer (yÔTyca) who seemed to work his wonders through sleight of hand (fiayyaveia, 1.45).
These traditions, dating from roughly the time of Philo and extending through three centuries, are paralleled by others that associate Jews generally with occult knowledge and arts. The Jews, says Posidonius (as cited by Strabo, Geog. 16.2.43), are sorcerers (yoryraç) who claim they extract asphalt through incantations (èrccoôàç), urine, and other evil-smelling fluids. Pompeius Trogus portrays Joseph as learning magical arts after being sold into slavery in Egypt, where his mastery of prodigies and skill in interpreting dreams and his phenomenal knowledge both of divine and human law enabled him to predict famine and imparted to his oracles an aura of divinity (Hist. Philippicae, Epit. 2.7 ; Stern, vol. 1, 335). Moses, who led the Jews in their rebellion against the Egyptians, was their guide (eCrryrrrfic) in the sorcery (yoTTceia) to which they are inclined, says Celsus (Contra Celsum 1.26). They trace their lineage back to the first offspring of sorcerers and deceivers (yofVccov Kai nXavutv àv0pa>7tcûv, 4.33). How widespread the association of Jews with wondrous arts was is indicated by Lucian's including, as a stock figure in one of his satires, a Jew chanting spells (éÇgôei, Gout 173) and by the frequent appearance, in the pfjoiç pappapiKfi familiar in thaumaturgy and magic, 6 of various Hebrew names of the Jewish God as well as the names of Jewish patriarchs.
7 Origen attests to this practice both among Jews and among "virtually all who occupy themselves with incantations and magical arts" (ta TGDV ÈTCCÛÔCOV Kai u.ayeioev) and explains it as owing to the power inhering in these Hebrew names (Contra Celsum 4.33 ; similarly, 1.22), in- The Jews' connection with Egypt, through the stories of Joseph, Moses, and the Jews' bondage there, underscored their association with thaumaturgy and magic, for Egypt was commonly regarded (in the words of John Chrysostom) as "the mother of magicians, which contrived and passed on to others every kind of sleights of hand" {Horn, in Matt. 8.4) and Egyptians were seen as excelling in the practice of magic. 16 Would it not be well to dissociate Moses from any such suspicions, even as Origen, two centuries later, felt compelled to defend Moses against Celsus' charge of goëteia (Contra Celsum 3.5) ? Such would seem to be part of Philo's intent in undertaking to deliver Moses from the "bewitching influence" (paoicaviav, V. Mos. 1.4) of ignorant and irreverent pagan authors by giving a true account of this "greatest and most consummate man" (1.1-4).
Given the delicate political situation of Jews in Alexandria and the smoldering resentment of them, 17 any portrait of Moses would have to be carefully constructed. Since in Egypt the invention of magic and the use of spells was attributed to deity, 18 and since for many in the Greco-Roman world magic was held in honor both in principle and in practice, 19 Philo could conceivably have turned the reputation of Moses as thaumaturge and magician to his advantage, much as Apuleius, on trial for practicing magic, launches into praise of magic as an initial rhetorical ploy (Apol. 25-26), or as Origen, in defending Abraham, Isaac, and Jacob, points to the effective use of their names in spells and magic (TC5V e7C(ooc5v Kcxi ^layeicôv) as proof of the divinity of these Hebrew patriarchs (C. Cels. 4.33-34). Significantly, Philo does not take such 15 . That Jews would not be immune to them is suggested by the syncretistic blend of Jewish and pagan elements in the magical papyri, amulets, and curse tablets ; A.D. NOCK, "Greek Magical Papyri" (cited above, n. 6), 228-229 = Essays, vol. 28 they devote themselves to the study of their hereditary philosophy in their synagogues, which are schools of every kind of virtue (2.216), and they are always offering prayers on behalf of the human race (1.149).
Biography, on the other hand, could also be employed to polemicize against rival schools of philosophy or political leanings by denigrating representatives of these.
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In this, biography is closely related to the rhetor's encomium, with its categories of praise and censure, 30 each serving to set off and heighten the other. By first praising Flaccus' virtues {In Flacc. 2-5), says Philo, he makes the evil of this enemy of the Jews all the more evident (ibid. 6-7). By depicting in detail the wickedness of Balaam, a past enemy of the Jews, Philo enhances Moses' stature, and by setting forth in detail how, because Moses is a true prophet and God's partner, he can work miracles, Philo sets him apart from Balaam and present-day manifestations of Balaam and Balaamry. One common contemporary means that Philo employs to denigrate Balaam is the discrediting of his motives. 35 Although Balaam poses as one of those prophets (%po §ryi(uv) who do nothing apart from an oracle (xpr|0|icuv) (1.266), in fact his dreams and visions are feigned (1.268).
II. BALAAM -MERCENARY TECHNICIAN
36 He goes to Balak, not because he has a divine command to do so, although he alleges (7ipoc|)aoiÇ6|Lievoç) he has, but because he is enticed by the wealth held out to him by Balak's emissaries, whose dignity is also said to awe him (1.268). He is, thus, motivated, not by lofty and firm resoluteness of mind (1.266), but by love of gain and deference to rank (1.286) 37 and by conceit and by hatred of Israel (1.286). Far from wishing to serve God, he deliberately opposes God's will when he finally does perceive it (1.287, 294-95). Philo capitalizes on the irony in the situation where a beast sees what is, it seems, a divine vision (coç ëoïKe, 0eia TIÇ ô\|/iç), while the famous seer sees nothing, thus demonstrating his obtuseness (eiç ëÀey%ov àvaioGrioiaç) (1.272). For Philo, for whom sight is the most superior and least deceptive of the senses, 38 Balaam's imposture and base motives stand clearly exposed by the fact that Balaam, after having finally seen the divine vision and groveling before it, then asks whether he should return home. The angel perceives his dissimulation and is angered by it -"for why was it necessary to inquire about a matter so obvious [Ttepi 7tpôVyjiaToç oirccoç euxjjavoijc], which carried its proofs [àTcoôei^eiç] in itself and did not require assurance through words, as 34 The biblical account of Balaam is already keenly ironic : a foreign diviner is made to serve God's purposes, to confound an enemy of Israel, with the superiority of Israel's God implicit throughout. In describing the processes of divination, Philo heightens certain aspects of the account in order to discredit Balaam further. The biblical account states that God puts the words into Balaam's mouth (Num 22:38 ; 23:5, 12) or that the spirit takes possession of him (23:7, LXX ; 24:2). What more could one ask of prophets than that they utter God's words or speak by God's spirit ? But in speaking God's oracles, which he comes to recognize as true (1.294), Balaam neither understands what he is doing (où cruviévioç, 1.274) nor is he on God's side. Balaam is God's instrument, like other prophets, but an unwilling and, so to speak, inanimate one. Thus, for the Giver of speech and of the organs of speech, to direct Moses' tongue is one thing, because Moses is God's friend and on the side of justice (see below, sec. 
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The third round of oracles leaves no doubt about the utter haplessness and degradation of the seer. Though he now knows that what he speaks is God's word (1.287, 294), yet "in his heart he longed to curse [Israel] , even if he was being prevented from doing so with his voice" (1.286). He has come to despise the art of prediction (1.287) that had brought him fame and fortune (1.264-66). Philo seems to be saying that Balaam must now recognize that art for what it is, merely an art (xéxvri, 1.287) 42 with no link to the spirit sent by God who chooses certain individuals to make known his will. Yet, having once more served as the unwilling mouthpiece of God (1.288-91), Balaam shamelessly counsels Balak on how to subvert the divine will (1.294-99), so that Philo, shocked at this unbridled sacrilege (àoépr|(ia ... u^éyioTov), is moved to exclaim, " 'Why,' one might ask, 'do you act on your own and presume to give counsels opposed to the [divine] oracles as though your counsels were mightier than the [divine] utterances ?'" (1.294). The very opposite of all that Moses embodies and seeks to inculcate is what Balaam counsels : total surrender to the passions with forgetfulness of the promptings of reason and the ways of the fathers (1.295-99).
In sum, Balaam is a counterfeit prophet and his technë a parody of prophecy, even as Gaius is "a counterfeit image of deity" and parodies divine kingship. 43 And as rabbinic literature would later identify Balaam with various enemies, past or present, of the Jews, 44 so Philo's portrait suggests that "Balaam" still practices his arts in the streets and marketplaces of Alexandria.
III. MOSES : PHILOSOPHER-GOD-KING, LAWGIVER, PRIEST, PROPHET, THAUMATURGE, MYSTAGOGUE
Whatever position one takes in scholarly debate over "divine man" figures in the Greco-Roman world, 45 one may safely say that Philo's portrait represents an "ideal type," whether in the common English signification of exemplar, or in the tradition of ancient rhetoric and biography, 46 or in the Weberian sense of a hypothetical con- 674 struct, an exaggeration from a particular viewpoint. 47 At a number of points Philo's portrait also conforms to the ideal type that Ludwig Bieler set forth as the "divine man" figure. 48 For Philo Moses is the ideal ruler 49 and all that that entailed. Philo sets forth at length the qualities of the ideal king and how Moses possesses them all in abundance (1.61-62, 148-54). Alluding to Plato's familiar dictum about philosopher-kings (Rep. 5.473D), Philo says that Moses was both (2.2). Indeed, Moses is much more : he is god and king (6eôç Kai paoiteix;, 1.158) 50 of the Jews. He was their lawgiver (1.1, 162), but, even more, "by divine providence he himself became animate and vocal law" (vou-oç è\i\\fv%ôq ze Kai A-oyiKoç, 1.162), a concept associated with the ideal ruler.
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In the introductory remarks to the second book of the Vita Philo brings together law, justice, and kingship, stating that "the king is an animate law [VOJIOV EU.VJ/D%OV] and the law a just king" (2.4). To be such a king and lawgiver, however, Moses needs to be also a priest, "in order that through perfect offerings and through perfect knowledge of the service of God he might ask averting of evils and participation in good both for himself and for those subject to him" (2.5). He must also be a prophet, "in order that those things he was unable to apprehend by reasoning he might discover by God's providence" (2.6). Kingship, lawgiving, priesthood, and prophecy belong together, concludes Philo and connects that linkage with nature :
Beautiful, indeed, and harmonious is the uniting of the four faculties, for entwined with and clinging to one another, they function in concord, receiving and repaying benefits, imitating the virgin Graces whom an unalterable law of nature [vôuoç (jnjaecoç; aicivTyroc] forbids to be separated. Of them one may properly say what is often said of the virtues, that whoever has one also has them all (2.7).
In Moses that happy harmony is attained. and hence possessed much less knowledge of God and nature, still had enough to command the creatures. He knew God was gracious and that the human race would survive the flood because of its likeness to God and that nothing God had brought into being would ever perish ; consequently (ov %dpiv) all the animals obeyed him (V. Mos. 2.61). Moses, however, was God's partner (KOIVCOVÔÇ) to whom God gave the whole world (1.155), so that "each of the elements obeyed him as its master, altering its natural property and submitting to his commands" (1.156).
After this detailed explanation of the source of Moses' knowledge and power, one is not surprised to learn that Moses works wonders in nature or that as prophet he is able to expound the meaning of wonders worked by God. When the people ask Moses about manna, this "incredible sight" (ctoticrcoç ô\j/iç, 1.200), Moses' answer reveals that he understands, and can therefore explain, the workings of the cosmos (1.201-02). Balaam the mantis, by contrast, may think he sees, but if he does (which Philo disputes), it is only from afar ; pagan thaumaturges may produce what seem to be great marvels, but they are mere sorcerer's apprentices 57 tinkering at the edges of the cosmos. Since they do not know the God of the cosmos and have not entered into the darkness to observe its unseen workings, they cannot know the cosmos as a whole, as God does, and their tinkering can only cause imbalance and disaster that nature must set right again.
58 That is to say, Moses' knowledge of the cosmos and control of the elements is not an arbitrary one, subject to his whims. It is determined by the vôu.oç of nature, for in God v6u,oç and cjruoiç are intimately related : when Moses set out to write his lawbook he combined history with it because he wished to show, [...] first, that the same father and maker of the world is in fact also the lawgiver, and, second, that he who would keep the laws will welcome the following of nature [aicoA.o\)0iav (Jwaecoç] and will live in accordance with the ordering of the universe, his words being in harmony and concert with his deeds and his deeds with his words (V. Mos. 2.48).
Moses as lawgiver therefore gives laws that will lead people into harmony with the universe and the principles of nature. Indeed, all that Moses does is for the sake of but then through "divine powers" (Beiaiç ôuvâu.eai) these same elements -sea, water, sand, windserve to effect Israel's deliverance (2.253-55). 57. Like Arignotus the Pythagorean, in LUCIAN OF SAMOSATA' s Lover of Lies, who has learned from his master how to work wonders but not enough to control the powers he unleashes. 58. This is seen most clearly in the quashing of the Korah rebellion : "earth and heaven, the first principles of the universe [ai toû rcavxôç àp%ai], were allotted the retributions of the impious ; for their wickedness, which was implanted on earth, they extended up into the ether -to such a height had they raised it. Therefore each of the [two] elements supplied its punishment, earth bursting and yawning open so that it might drag down and swallow up those who were burdening it, and heaven showering that burden with a most strange rain in order to consume and utterly destroy it in a great flame of fire" (V. Mos. 2.285-86). After the cataclysm the earth returns to normal (TÔ iaôrceôov), the violators of nature having been removed without a trace (2.287) and harmony restored through God's prophet. Such a striving for harmony in the universe (xfiç xov rcaviôç âpux>viaç) and for accord with the logos of eternal nature (ici) Xôycp rnç cûôioi) (jmaeax;) is the whole purpose of Moses' legislation (2.52). Those, therefore, who rebelled against virtue were in fact "enemies, not of humans, but of the whole heaven and cosmos" (2.53) ; hence, evildoers are punished by the elements of nature (2.53-56), while the virtuous are spared natural disasters (or divine retribution, 1.143-46) and singled out for reward (2.57-65).
others (e.g., 1.49-57), which is one of the marks of virtue, 59 and one sees it more clearly because Balaam is just the opposite. Such a picture, of divine benefits mediated through the king, is part of the Hellenistic notion of the ideal king, 60 and in the Vita one sees how Moses fits the role as he puts aside natural desires and opinions for the sake of his subjects (1.150-54).
Moses, then, is no puny Balaam, no run-of-the-mill mantis. When seen in the larger context in which Philo places him, however, he appears even greater. The great patriarchs of Judaism, whom Philo sets alongside Moses, were themselves no ordinary persons. Moses records their lives for the sake of instruction and emulation, for in those fathers of the Jewish people one beholds "animate and vocal laws [£u.\}n)%oi Kcxi ^oyiKoi vôfioi]" (Abr. 5) who, self-taught and laws unto themselves (amfiKooi ôè Kai ai)To^ia0£Îç, Abr. 6), lived in accord with the unwritten law. If the patriarchs in their unwritten law are to be emulated, how much more Moses (1.158), the vôfioç euAjruXoç Kai Àoyucôç par excellence, who, beginning where the patriarchs left off, 61 wrote down laws which represent "fragmentary facsimiles of the paradigmatic law written within him." 62 Those who imitate Moses will be led beyond the seemingly reasonable and plausible (xév £\)^6ycov Kai 7ii6avc5v, 1.196) -to which Israel is a constant prey in the wilderness and to which Philo's readers are also susceptible -to the reality that Moses has seen and represents. The Vita does not present Moses explicitly as mystagogue, as does De cherub. 49. But in imitating the Moses of the Vita, readers are taking the propadeutic steps toward initiation into a mystic Judaism. 63 Those who do so will be ready for the deep truths that Moses teaches, as set forth in Philo's allegorical writings.
Even in the Vita, however, in the death of Moses, one has what can be read as a picture of the mystic ascent toward which those addressed by the Vita are to press. A remarkable death was one of the characteristics of extraordinary persons. 64 Philo's
